the 20 th century, was characterised by a low level of interest in the study of kinship, and a predominance of self-taught researchers. This was the heroic period of our science, marked by the presence of a great custodian, Curt
Hunkel, who was later to become Curt Nimuendaju, the father of Brazilian ethnology 1 ; and a second period, marked by an interest in kinship studies, undertaken, in the vast majority of cases, by researchers who had received adequate academic training.
In the first period, Curt Nimuendaju set about compensating the deficiencies of his training by acquiring guidance from a leading name in American anthropology, Robert Lowie. We can imagine the difficulties this orientation entailed, always from a distance, without the two ever having met, aggravated by the Second World War and the prohibition of communication in German, the only language the two men shared. Even so, it must be recognised that Nimuendaju was the first Brazilian anthropologist to be concerned with the subject of kinship and his work became the basis for a productive discussion between modern anthropologists in the 1960's.
Examining the four monographs -The Apinayé; The Serente; The Eastern
Timbira and The Tukuna, at least one of them reveals his concern to relate the terms of kinship and the existence of unlinear descent groups. It is true that in two cases -The Apinayé and The Tukuna -the kinship terminology was only published in the appendices. It is also evident that no preoccupation at all exists with the analysis of kinship systems, the relevant chapter rather describing the life cycles, amongst which matrimony is included, with no effort being made to establish its most prevalent forms. Only in the case of the Xerente did Nimuendaju dedicate a little over a page to analysing the behaviour between kinsfolk , above all between siblings.
In the 1940's, when Curt Nimendjau's monographs were published -the fruit of fieldwork during the previous decade -there was little else available on kinship. It was the period when Rodolfo Garcia (1942) to develop a classification, taking into consideration the terms for uncles, cousins and the rules of residence and descent. The fragility of this approach, that soon became evident, resulted from the impossibility to infer the dynamic of the social structure based on such a limited number of variables. The variables had a high rate of recurrence in very different societies. The aim of this method was to understand some of the characteristics of the societies that were studied, based on their classification as one of the eleven types of social organisation produced by Murdock, a typology that was immediately contested by Needham when he showed that kinship terminologies virtually identical in form are not always structurally equivalent (1962:174) . In effect these considerations reflect the concern with a genealogical perspective rather than the production of an integrated set of categories, from which it would be possible to outline the "social universe" of the group studied. is to be expected, is to by found in Curt Nimuendaju's monograph on the Tukuna: "after intercourse, conception depends on the will of the goddess Ta'e: it is she who gives the foetus its body and soul. When, overburdened with tasks, Ta'e grows careless, the child is born with defects in mind or body" (1952:68) . The other works of the period prefer to seek their explanations through the analysis of terminology; a viable but torturous route, which runs the risk of resulting simply in controversial typological constructions.
From 1966 onwards the concern with the conception of conception became frequent. Terence Turner, for example, affirms that: "the Cayapo believe that conception takes place as a result of the semen travelling inside the mother's body into the mother's breasts, mixing with the milk which is inside the breasts even before the birth of the first child, and the resulting mixture dripping back down into the women. Conception is not a unique event: during the month before pregnancy is thought to begin, the child may be contributed to by the infusions of semen and milk, whether the semen comes from a single father or more than one man. During the gestation process, the foetus derives its nourishment from milk which continues to drip down to the womb from the breasts. Pregnancy is thought of as lasting only three to four months, the period during which the woman can detect a physical deformation and the movements of the foetus."
The following year 4 David Maybury-Lewis wrote about the Xavante:
"Clearly then they understand the relationship between coitus and conception. However, they appear to view the fashioning of the child as a process induced by repeated copulation. Men have on two occasions expressed it for me this way: "tsihúri, tsihúri, tsihúri, tshúri; ahe-di wasã. Tsihúri, tsihúri, tsihúri; waptãr (to copulate, to copulate, to copulate, to copulate; pregnancy.
To copulate, to copulate, to copulate; born). They ticked the process off of on their fingers so that "pregnant" fell on the fifth finger and "born" fell on the Alcida Ramos writing on the Sanuma refers to a very similar concept to that which I found among the Surui and Asurini (1967): "Although our data on the Sanuma theory of conception is limited, there are strong indications that they attribute most of the responsibility for conception to the father.
Before the child is born, or rather before it is conceived, it is in the father's genitalia. Conception is associated with sexual intercourse, but not necessarily with menstruation" (1972:90).
Finally, Basso informs us that "the Kalapalo believe that conception occurs when repeated intercourse on the part of a single man results in the accumulation of congealed seminal fluid inside a particular woman. A woman who has promiscuous intercourse with many men cannot become pregnant; rather, she is in danger of falling seriously ill. Similarly, a woman who only has sporadic intercourse with a single man cannot conceive, because she has not received enough seminal fluid. " (1973:75) .
Writers previous to this period, above all those that worked with Tupi societies, did not take local understandings of conception into account, and consequently had great difficulty working with the system of kinship.
The main consequence was a limited understanding of the rules of descent.
Wagley and Galvão (1946) its negative determination, it that it can only be understood by the surprising observation that the authors consider that the existence of terms for both the paternal and the maternal side signifies bilaterality. In addition, it is also highly significant that none of them was concerned with the native idea of biological conception with the result that they were led to classify as relatives all those who received terms in the relations system. Not knowing the emic theory about conception, they failed to understand the distinction that exists between relatives and non-relatives. The mere translation of the kinship terms -ignoring the classic warning of Hocart (1937) -leads them to believing that those not recognised as relatives by the Indians are indeed relatives, and from this they draw the conclusion of the alleged bilateral rule of descent .
This mistake could have been avoided if more attention had been given to the legal aspects of descent. These aspects can be easily observed, for example, when there is a hereditary chiefdom, affiliation to a group of unilinear descent groups (lineages, clans etc.), transmission of property etc. In the absence of these there is no escaping from the conception of descent that the group itself has. And, in the case of the Tupi, as shown in this epigraph, it obviously tends to the paternal side.
Anthropologists have been interested in studying the Tupi for about fifty
years. Yet, since the discovery of Brazil the Tupi have always received the most attention, as these Indians were the main inhabitants of the largest part of the coast occupied by the colonisers. At that time they were known by the generic name Tupinambá, a denomination that covered the Tupi groups that occupied the Brazilian coast from Pará to Paraná, and which share a high degree of linguistic and cultural unity (Fernandes, 1963:IS It must be recognised that the value of the inductive conclusions increases when we realise that the empirical examples used were the result of the observations, not always systematic, of the chroniclers of the 16 th century. In a brief study published in 1964, I showed how Fernandes succeeded in an undertaking of such magnitude and that, thanks to the perfect reconstruction of their social reality, he brought the Tupinambá Indians back to life before our eyes. His chapter on kinship is one of the finest on the subject, and it is regrettable, as Peirano (1984) notes, that it is virtually unknown to anthropology students who are more interested in the author's sociological phase.
It was precisely when I was writing the brief study mentioned above that I decided to continue the work started by Fernandes, undertaking a comparative study of the social organisation of extant Tupi,. I considered the Tupi residence rules, despite the disagreement of various authors (Holmberg, 1950; Murphy, 1960; Wagley and Galvão, 1948; Watson, 1952) , as patrilocal. Indeed, patrilocality was observed amongst the Mawe His interest in the study of these associations did not prevent him, in the same chapter, from analysing kinship; this does however raise some issues. The Jê were first studied by Curt Nimendaju, as has already been seen, and also by Jules Henry (1941) and the Silesian priests Colbacchini and
Albiseti (1942). Based on the work of Nimendaju and of Colbacchini and
Albiseti, it can at least be ascertained that the Jê, as a marginal people -for the simple reason that they preferred the Central Plateau to the Amazon Forest -constitute a major contrast, with a rich ritual life of which the main characteristic is the predominance of a dual system. Since the publication of the book by the Silesians on the Bororo, anthropologists have had their attention directed at the social complexity of this group, of which one of the most striking aspects is the special projection of their system of exogamic moieties divided into matrilineal clans. The layout of the village perfectly reflects this type of social organisation. However, the spreading of this type of organisation to other Jê groups proved not to be operational, as these people, despite all they have in common, also reveal intriguing differences.
For example, exogamic moieties were not found in other groups, but various pairs of exogamic moieties were found among the Timbira.
Melatti (1985) To clarify this important question, the Apinayé terminology, with all its discrepancies and difficulties, has a privileged position. This is because, as has been seen, the Apinayé oscillate between the Crow and the Omaha." (Da Matta, idem: 193) .
The explanation encountered by Da Matta and by his colleagues on the same research programme lies in the relationship between nominators and nominated, a relationship considered by the Apinayé as equivalent to that existing between siblings of the same sex. When this relationship was present the solution was always of the Crow type, which did not occur when the nominated relationship was not referred to.
An equivalent situation occurs among the Kraho, where the Crow solution is altered for the Omaha when there are cases of women assigning value to their relationship with the female nominators. In other words, the sister of father begins to identify with the feminine Ego, and in consequence the latter calls the children of the father's sister children. That is why, for Melatti, "the Omaha pattern only appears in concrete cases of transmission of names by the sister of the father, with the typology of the Crow type remaining unaltered regarding the other descendants of the father's other siblings" (Melatti, 1979) . For all these reasons, in addition to its geographical position, which places it in an intermediary region between the Kayapó and the Timbira, the Apinayé are considered as a perfect synthesis of the Northern Jê. In any case, it was the study of this group undertaken by Nimuendaju in the 1930's that served as the catalyst for modern anthropological studies of the Jê. These studies, which received an enormous stimulus thanks to the Museu Nacional/ Harvard Central Brazil Project, produced a far-reaching re-examination of the existing data, and resulted in some excellent doctors' theses. The crucial questions examined in these theses are contained in Dialectical Societies, a book that is dedicated to the memory of the great researcher Curt Nimuendaju. to study the various groups of Jê. However, the only study of kinship whose results were published and of which we are aware, is Seeger's monograph on the Suyá (1981), whose seventh chapter is dedicated to the analysis of the kinship system.
For Seeger, the basis of Suyá kinship "is the identity of a group of persons who share bodily substance, a group that I have translated as "us" (kwoiyi), and their opposition to those who do not share bodily substance, translated as "others" (kukidi)" (op. cit., 121). Seeger draws attention to the characteristic that the Suyá share with other Jê groups, the fact that "there is a kinship system, but it is impinged on by a naming and a ceremonial relationship system."
The Suyá system is also classified as being of the Omaha type, but pos- 
(Endnotes)
1 For the purposes of this study I will consider as a part of Brazilian anthropology the work of foreign researchers whose field research was undertaken in Brazil. Many of them maintained their ties with the development of the discipline in this country, visiting frequently, participating in meetings, incorporating Brazilian researchers into their programmes. This is not, however, the case of Nimuendjau, who lived most of his life in Brazil, between 1903 and 1946, when he died among the Tukuna Indians.
2 Wagley and Galvão's article was criticised by Philispon (1946) who alleged that "Tupi Guarani kinship does not exist, but different systems in different groups". Philipson's linguistic perspective, which was the cause of his disagreement with the two authors, is the reason why his work, along with that of Garcia and Drummond, is only touched upon in this article.
3 As will later be seen, Alfred Metraux was the first anthropologist to use the data left by the chroniclers. But he showed little interest in the data referring to kinship and social organisation as a whole.
4 It should be mentioned that the quotation from Turner is from a mimeographed study, whereas that of Maybury-Lewis was taken from a publication of the Oxford University Press, from which it can be supposed that Turner's was produced earlier.
5 The French contribution to the study of the Jê should not be forgotten, through the work of Simone Dreyfus (1963) , in which, in addition to analysing the kinship system of the group, she compares it to the Xerente and Timbira systems.
6 Here I am only referring to those studies published on the Jê that emphasise social organisation. The numbers of those who have studied the Jê societies is larger than the members of the programme referred to, but centre on other aspects of the culture. However, William Crocker should be mentioned, who concerned himself with the factionalism of the Canela and is, without doubt, the anthropologist who has spent most time studying the Timbira.
7 Continuing the work of Hartmann, Renate Brigite Viertler has undertaken and coordinated numerous research projects among the Bororo.
